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Enlightenment Revelations: Shakers’ Spiritual Sense
Dr. Robin Runia, Angelo State University
The proliferation of millennial movements, such as the Shakers, marking the end of the
Age of Reason betrays the persistent relevance of the irrational to lives and imaginations in
eighteenth-century culture. Through Ann Lee’s apocalyptic prophecies, the Shakers realized
communities of gender and economic equality radical for their time, and while the Shaker legacy
has, for many, been reduced to synonymy with a style of well-crafted furniture, John Fowles’s
historiographic metafiction A Maggot imagines and celebrates the incredible courage of Ann
Lee’s vision and voice, urging a revaluation of the emotional enlightenment Lee offered as
comforting assurance against the end of days believed by many to be imminent at the turn of the
nineteenth century.
John Fowles ends his 1985 novel, A Maggot, with an Epilogue in which he writes: “A
convinced atheist can hardly dedicate a novel to a form of Christianity. Nonetheless, this one
was partly written out of a very considerable affection and sympathy for the United Society of
Believers in Christ’s Second Appearing, better known as the Shakers, of which Ann Lee was the
founder” (450). Fowles goes on to explain, “But what happened with … Ann Lee and [her] like
in the eighteenth century is … an emotional Enlightenment beside, almost in spite of, the
intellectual (and middle-class) Enlightenment the siècle de lumières is famous for” (452). In
Fowles’s novel, the value of the Revelations offered by Ann Lee lies in her ability to provoke
“affection and sympathy.” While Fowles, through his title, qualifies this claim - The Oxford
English Dictionary defines “maggot” as, “A whimsical, eccentric, strange, or perverse notion or
idea,” in seventeenth- and eighteenth-century usage - his juxtaposition of this whim with
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Enlightenment insists on the value of Revelation or, from the Greek, “apocalypse,” as a distinct
appeal to embodied emotional truths that transcend the truth of reason.
The historical Ann Lee was born in 1736 in Manchester England to a laboring-class
family, but in 1770, direct Revelation from God led her to identify sexual intercourse as the
source of all sin. By 1772, Lee appears to have taken over leadership of the “Shaking Quakers,”
a group known for its ecstatic worship, and, in 1774, she sailed from Liverpool to New York
with eight of her followers in order to share her spiritual insights. There, Lee’s message spread
and manifested in the formation of the first Shaker community in Niskeyuna, New York. Many
scholars situate the Shakers and Lee within the larger context of eighteenth-century millennial
thought, a tradition that J.F.C. Harrison details in his book The Second Coming: Popular
Millenarianism 1780-1850. Harrison’s work proves that despite a general consensus that
millenarian thought faded in the Age of Reason, the facts of history suggest otherwise. Hillel
Schwartz also locates the Shakers within the millenarian tradition, and he argues that
millenarianism provided the common model of social change during the eighteenth-century.
Ann Lee was illiterate. However, Shaker testimonies record the experiences surrounding
her spiritual awakening, and Marjorie Procter-Smith, in her work with these testimonies
elucidates Lee’s identity within the theology of the early Shaker church. From analysis of the
symbolism associated with Lee, she concludes,
To the earliest Believers, Lee was an apocalyptic woman, bringing in a new dispensation
and a new order. To Believers personally, she was Mother; but to the world, she was the
woman clothed with the sun. Within such an understanding, she was greater than Christ
because she was consummating what he had initiated: the new age. (“Who Do You
Say…” 94)
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Laurence Foster also places Lee within this milleniarian context to specify that early Shakers
believed Lee to be the incarnation of Christ.
Even while acknowledging this millennial context, a return to Shaker testimonies allows
us to see Ann Lee’s Revelations as the distinctly embodied emotional Enlightenment to which
Fowles dedicates his novel. Specifically, in the account of her conversion, we read, “I labored to
feel a sense of the sufferings and torments of hell, that I might keep my soul continually awake
to God” (Testimonies 35). Further emphasizing the physical nature of her experience, her story
continues,
Thus I labored in strong cries and groans to God, day and night, till my flesh wasted
away and I became like a skeleton, and a kind of down came upon my skin, and my soul
broke forth to God, which I realized with the greatest precision. Then I felt unspeakable
joy in God, and my flesh came upon me like the flesh of an infant. (Testimonies 37)
Here we can see that the extreme corporeality of Lee’s spiritual experience is yoked to its
corresponding emotionality.
Such yoking of the body to spirituality was perceived by many in the eighteenth-century
as proof of an individual’s mental disorder. David Hume’s “Of Superstition and Enthusiasm”
(1741) is representative of such beliefs. In it, he labels enthusiasm as a “pernicious” “species of
false religion,” but then he takes pains to delineate the boundaries of superstition and enthusiasm
(Hume 73). Anne Taves has detailed the work of Hume, among other eighteenth-century
philosophers, as “promoters of Enlightenment [who] forged weapons that became standard tools
of the academic study of religion. Foremost among them was the power to explain religion in
secular terms” (21). Accordingly, he associates melancholy with the superstition that he defines
as a fear of the unknown and the adoption of behaviors intended to prevent a dreaded future from
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coming to pass. In contrast, he describes enthusiasm as a swelling and indulgence of the
imagination that results from “an unaccountable elevation and presumption, arising from
prosperous success, from luxuriant health, from strong spirits, or from a bold and confident
disposition” (Hume 74). He goes on to insist that “Hope, pride, presumption, a warm
imagination, together with ignorance, are, therefore, the true source of ENTHUSIASM” (Hume
74). This agreeable impression or self-satisfaction, as it relates to enthusiasm, is, however,
“presumptuous,” for the “raptures, transports, and surprising flights of fancy… being altogether
unaccountable, and seeming quite beyond the reach of our ordinary faculties, are attributed to the
immediate inspiration of that Divine Being” (Hume 74). According to Hume, enthusiasts
wrongly attribute their sensations to God’s direct influence upon their bodies instead of their own
“ordinary faculties.”
Female enthusiasts, in particular, were often victims of intellectual Enlightenment’s
pathologizing of physical and emotional knowledge. Jonathan Swift’s A Discourse Concerning
the Mechanical Operation of the Spirit (1710) traces the origin of religious enthusiasm back to
women, writing:
I find there are certain bounds set even to the irregularities of human thought, and those a
great deal narrower than is commonly apprehended. For, as they all frequently interfere,
even in their wildest ravings; so there is one fundamental point wherein they are sure to
meet, as lines in a centre, and that is the Community of Women. (412-413, italics original)
While Swift does go on to include men in his critique of the “irregularities of human thought”
when he acknowledges that “Persons of visionary devotion, either men or women, are in their
complexion, of all others the most amorous,” he ultimately blames the susceptibility of women to
manipulation for the source of women’s “frequent interference” (414). Swift’s additional
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observation that women’s tendencies toward religious enthusiasm have roots in lust adds another
dimension to the eighteenth-century’s tendency to pathologize religious enthusiasm. Swift claims
his previous arguments “may be farther strengthened by observing, with wonder, how
unaccountably all females are attracted by visionary or enthusiastic preachers” (414). Thus, the
problem of enthusiasm in women is attributed to sexual transgression.
As Fowles’s Epilogue points out, figures like Ann Lee were often victims of just this kind
of intellectual Enlightenment, and Ann Lee’s sensational celebration provoked particularly harsh
criticism from skeptics. Joseph Meacham, a Baptist minister intrigued by reports of the sect’s
activities in Niskeyuna, confronted Lee about her prophetic claims. According to Shaker
testimony, his skepticism took the form of a test. We read,
Joseph Meacham sent Calvin Harlow to Mother Ann with the following observation and
query, namely: Saint Paul says, ‘Let your women keep silent in the Churches; for it is not
permitted unto them to speak; but they are commanded to be under obedience, as also
saith the law. And if they will learn anything let them ask their husbands, at home; for it
is a shame to a woman to speak in the church. But you not only speak, but seem to be an
Elder in your church. How do you reconcile this with the Apostle’s doctrine?’
(Testimonies 16)
Here we see Meacham’s skepticism located in Lee’s gender. He invokes Biblical authority to
challenge her, reminding her that the proper role of women is one of silent obedience to husband
and patriarchal law. He questions her right not only to speak but to speak with the authority
reserved for men.
Despite this skepticism, Lee does not keep her spiritual knowledge to herself, and records
of an incident occurring in December of 1781 reveal the violent nature of the repressive tactics
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directed against the female enthusiast. Susan Juster, in Doomsayers, writes that “the contempt
directed at female prophets was different in kind and magnitude from that faced by men like
Richard Brothers and Nimrod Hughes” (218). She goes on to further explain that female
prophets who received attention by the press “were subjected to vicious commentary that denied
the very possibility that a woman might legitimately act or speak for others, God included”
(218). Ann Lee’s apprehension by a mob during one of the Shaker Sabbath meetings exemplifies
this. While she initially escaped harm, she was not so lucky when the mob returned later that
night. We read,
As their object was to seize Mother Ann, the candles had been previously concealed to
prevent their finding her. But this did not hinder them, they seized fire brands, and
searched the house, and at length, found her in a bedroom; they immediately seized her
by the feet, and inhumanly dragged her, feet foremost, out of the house, and threw her
into a sleigh with as little ceremony as they would the dead carcase [sic] of a beast, and
drove off, committing, at the same time, acts of inhumanity and indecency which even
savages would be ashamed of.
In the struggle with these inhuman wretches, she lost her cap and her
handkerchief, and otherwise her clothes torn in a shameful manner. Their pretense was to
find out whether she was a woman or not. (Testimonies 75)
We can only guess at the exact details of this ravaging, but this record shows Lee stripped of the
barest protection. Neither her words, her friends, her prayers, nor even her skirts and kerchief
protect her from those who remain skeptics of the power and authority which have arisen out of
the corporeal spirituality about which she speaks.
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While examination of skepticism toward Lee may preclude our surprise at Lee’s abduction and
rape, the ostensible motive behind the assault – confirmation of her sexuality – nevertheless
remains disturbing. The words “to find out whether she was a woman or not” reveal that her
attackers appeared to believe that sexual assault could eradicate Lee’s belief in the power and
authority of her embodied spirituality. For Lee’s attackers, the impetus to instruct a woman in
appropriate behavior through sexual violence and by enforcing an identity defined by subjection
appears to have been especially strong. It seems that only through rape could the source of Lee’s
spirituality, her body, be appropriately disciplined. However, when the testimonies show that
Ann Lee, (in a move fitting for a female embodiment of Christ), forgave her attackers, we may
conclude that she continued to function as a model for understanding human behavior beyond the
limits of empirical reason and continued to embody an emotional Enlightenment.
In 1782, an encounter with another mob proves Lee’s continued ability to assert the body
and sensation or feeling as a valid source of knowledge:
When they came to the house, they called to Ephraim Welch, who was standing in the
door, asking, ‘Where is the woman you call Mother?’ ‘I suppose she is in the house,’ said
Ephraim; ‘What do you want of her?’ ‘We hear,’ said they, ‘that she ran away from her
own country, that she has been cropped and branded, and had her tongue bored through
for blasphemy; and we want to see for ourselves.’ Ephraim went in and informed
Mother, and she came out. ‘What do you want of me,’ said Mother. They replied by
repeating the same reports, which they had mentioned to Ephraim, and said they had
come to see for themselves. ‘Will you believe your own eyes?’ said Mother. ‘We shall
be obliged to,’ said their leader. ‘Then come near,’ said Mother, ‘and see for yourselves.’
She then turned up her cap and showed her ears, and said ‘see if my ears have been
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cropped, and see if my forehead has been branded.’ Then, showing her tongue, she said,
‘see if my tongue has been bored?’ (Testimonies 110)
Lee’s celebration of an embodied spirituality elicits fear in her critics, and here we see them
insist on dispelling that fear through empirical verification that she has been marked as a
criminal. However, Lee’s willing exposure of her body to their penetrating gaze also reveals a
woman sufficiently confident in the validity of all embodied knowledge that she offers them the
opportunity to revel in the very validity of sensation they would deny her.
Significantly, Lee’s emphasis on her own gendered and embodied experiences provides
the foundation for her emotional Enlightenment. She argued, “The order of man in the natural
creation is a figure of the order of God … but when the man is gone, the right of government
belongs to the woman; so is the family of Christ” (Testimonies 16-17). Here, Lee assumes a
correspondence between the inner spiritual world and the outer physical world ordered upon the
model of family experience. She first identifies the absence of a spiritual patriarch in the
material world, and, based on this identification, names herself the spiritual mother of God’s
children on earth. She eschews her subjection to the authority invoked by her critics and
assumes the right to lead her followers in the ways of Christ, just as she would her children in the
absence of their father. Ann Lee powerfully redefines material and bodily experience to justify
her own authority.
The power of this redefinition is further manifested in the response of her followers. They
“ saw Ann Lee to be the Mother of all who were now begotten in the regeneration; and she,
being present in the body, the power and authority of Christ on earth, was committed to her; and
to her appertained the right of leading and governing all her spiritual children” (Testimonies 17).
Rather than the silent victim of empirical interrogation or the pathologized criminal, Ann Lee
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becomes a model of emotional Enlightenment. Her location of authority in the sensations of her
body and its gendered experience of the family - her alternative way of knowing - allows her to
navigate her community as a respected member and authority. In Ann Lee we see the courage to
supplement traditional patriarchy with the knowledge of embodied experience, the patience to
submit to ruthless examination by critics, and the generosity to forgive violence.
By dedicating his novel to Ann Lee, John Fowles pays tribute to the knowledge and
authority she drew, even in the face of intense skepticism, from her bodily sensation and
experience as her “most precious legacy” (453). A Maggot imagines the origins of Ann Lee’s
Revelations through creation of Rebecca Lee, Ann Lee’s fictional mother. In the novel, Rebecca
Lee joins four other travelers in a mysterious journey across southwest England in 1736. The
journey culminates in the entrance of Rebecca and two of her fellow travelers, Mr. B and his
manservant Dick, into a cave after which Mr. B disappears and Dick commits suicide. A Mr.
Ayscough is subsequently hired by the family to sort out the truth behind these events. The
second half of the novel takes the form of depositions from the characters involved, depositions
that offer competing truths about the party’s experiences in and around the cave and which focus
on Rebecca Lee’s testimony describing an encounter with the divine.
Despite the strikingly imaginative shape of Rebecca Lee’s narrative and its clear
connection to Ann Lee’s Revelations, it is the competing depositions that seem to have most
puzzled the few critics that have attempted an analysis of Fowles’s text. Most have argued that
the novel’s lack of resolution and its impossible and competing versions of truth function as
nothing more than a postmodern experiment in the relativization of truth. David Essex’s early
review, for example, argues that the novel’s lack of satisfying resolution renders it “some sort of
Postmodern hybrid, a ‘fiction,’ an epistemological experiment or artifact crafted to comment on
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something like the relation of truth to information,” (81). Simlarly, Gian Balsamo concludes that
the texts formal features and indeterminacy function as “canonic elements of postmodern fiction”
(148). More specifically, Frederick Holmes focuses on the novel’s dialogic structure and
concludes that the lack of an available authoritative interpretation favors the languages of
equality and dissent featured in many of the characters, but Holmes concludes that the novel’s
insistence on material conditions acknowledges the inability of the individual to completely
transcend or escape the past and its ability to continue to determine experience. Tony Thwaites
plays games with the definition of “maggot” and “abduction” while considering the novel’s
narrative voice and its constant hedging and doubts. He reads this as commentary on the
possibility of certain knowledge. Thwaites follows C.S. Peirce’s notion that the attempt to
identify an originary position or truth is subject to an infinite regress of practical testing, defined
by Peirce as “abduction.”
While such work offers valuable reminders about the lessons of postmodernity and the
dangers of claiming authoritative interpretation of texts, Fowles’s epilogue asserts the
importance of historicity to his narrative. Jeffrey Roessner has picked up on this largely
overlooked element of A Maggot to consider it as an example of a redefined historical novel, and
Pierre Monnin encourages readers of A Maggot to look to eighteenth century sources, especially
the occult and irrational, to avoid reductive readings. Thus, it is to the novel’s eighteenth-century
Shaker origins that we can look to explain the novel’s representation of Revelation’s emotional
value.
In the novel’s story of Rebecca Lee we see a woman who displays all the symptoms of
the typical eighteenth-century religious enthusiast. David Jones, one of Rebecca’s fellow
travelers describes her behavior upon exiting the cave:
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Then of a sudden she falls in a seeming fit flat upon her face with her arms stretched out
upon the ground, and there is more shaking and moaning… Dear God, her sobs and sighs
was like one in hellfire. I have heard such from a woman’s throat when brought to bed,
as she labours, sir, if your worship will pardon. So ‘twas, I swear. I drew back till the fit
was finished and then she lay still a minute or more, though I heard her yet sob again and
a while. At last when I went close where she lay and asked, was she ill? Whereat, after a
little pause, like one who speaks in sleep, she says, Never so well in all my life. Then,
Christ is returned within me. (240)
In this passage, Jones provides an empirical account that describes Rebecca’s spiritual
experience as disordered. However, in her response, we can also see her distinct embodiment of
spiritual experience.
Other details emphasize the physical nature of her experience of the divine. She describes
smelling virtue. When describing her encounter, Rebecca founds her knowledge upon her sense
of smell. She says, “No, I knew it not evil, by this smell… For it was of innocence and
blessedness” (357). While later she tries to explain her own initial doubts in the ability of her
body to experience the divine and she makes clear, “Still I was as thee, I must doubt all the most
strange circumstances in which this had place. Thee must know I was brought up Quaker, never
to think so of divinity, as in bodies or breathing persons, but of their spirit alone and their light
inside me” (374), these mysterious experiences in the cave have led her to trust her senses as a
source of spiritual knowledge.
In Fowles’s novel, Ayscough, the investigator hired to interrogate the surviving travelers
and locate the missing Mr. B, represents common eighteenth-century skepticism toward religious
enthusiasts. In response to Rebecca’s testimony, he reproves, “You were not in your proper
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senses” (367). And after she has finished her relation, he concludes, “None of this had substance
outside thy woman’s head; or what little it had thou has maliciously nursed and let grow inside
thee like that worm in they womb” (380). Ayscough believes that Rebecca has allowed her
physical sensations to transform the truth into a ludicrous tale, in a rejection typical of the
gendering of enthusiasm in the eighteenth century.
A Maggot also revives the eighteenth-century tendency to attribute religious enthusiasm
in women to sexual deviancy. In response to Rebecca’s narrative, Ayscough maintains, “This is
more fit for chapbook than any ear of reason. I believe thee a cunning whore still…” (367). Her
irrational tale can only be a lie, the fabrication of a sexual deviant who knows not how properly
to interpret the feelings of her body. When Rebecca describes the part of her experience in the
cave that involves contact with the divine which she calls “Holy Mother Wisdom,” Ayscough
scoffs, “What, and this great mother, this magna creatrix, doth hold thee in her arms, like to
some fellow-trollop in thy bagnio?” (375). He is incapable of imagining, let alone crediting,
Rebecca’s story of chaste embodied fellowship between women. Instead, he reads in her story a
sexualized embrace between fallen women. And when Rebecca explains her parting from the
divine as the joining of their souls, Ayscough interrupts, “Was it not more than your souls that
joined?” (379). He sees Rebecca’s expression of a spirituality rooted in the body as an expression
of inappropriate and excessive sexuality.
Despite Ayscough’s skepticism, Rebecca, like Ann Lee, repeatedly insists on the veracity
of her story, and, at one point, the narrator describes the conflict between Ayscough’s and
Rebecca’s positions:
He continued the interrogatory from where he stood. It was only after he had asked
several questions that he returned to his chair opposite her, and once more had to bear
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that undeviating directness of look; so direct indeed he knew he could not, and would
never, believe it. (319)
Ayscough cannot accept a woman as a source of knowledge, especially one whose authority
rises out of the sensations of her body. Rebecca interprets this response as confirmation of her
inability to connect her message and her interlocutor, “That is, thee art man. Thee’d make me
mirror of they sex. Does know what a harlot is, master Ayscough? What all men would have all
women be, that they may the easier think the worst of them” (357). She sees in Ayscough’s
doubt that which would make her an impossible source of knowledge and proof of the
impossibility of her narrative for her historical and cultural moment.
Nevertheless, she insists that “Christ pardons those who do not speak a truth that none
will believe” (300), and at the close of Fowles’s novel, Rebecca Lee, despite being verbally
battered by Ayscough, maintains her convictions to conclude that while “We [women] may not
say what we believe, nor say what we think, for fear we be mocked because we are woman”
(417) she will celebrate her daughter Ann Lee’s eyes for their “candour and their brisk truth”
(446) that surpasses the “meek[ness] (448) of her own. In this moment, Rebecca Lee’s
celebration of her daughter imagines a future in which Ann Lee’s truth will be believed and the
emotion of the body can provide a way of knowing supplemental to that demanded by Ayscough.
She imagines a future in which the Revelations of an emotional Enlightenment can be heard.
In Rebecca Lee’s vision of divine paradise we can further discern the nature of the
knowledge she gains from the sensations of her body. In her vision, Rebecca encounters another
world, “Exceeding beautiful, like none upon this earth that I have seen or heard speak of… And
over all, there was peace” (367-368). In this world, peace and beauty are manifested through the
body. She observes,
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Tho’ they could move as we, for in a field we passed above were two rings of maidens
dancing, and in another men also, albeit in lines… It did seem they sang as they danced,
and the maidens did show most graceful motions, so they did sweep a floor, then threw
their faces to the sky in joy; and the men danced while they made to broadcast seed, then
mowed it in pretence, the like, though with faster motion. This land did worship
cleanliness of spirit. (368)
In this Revelation of paradise, men and women celebrate the work of their bodies. Singing and
dancing in a harmony of lines and circles – an image recreating Shaker worship practices of the
early nineteenth century – men and women together use their bodies to render the difference of
gender and geometry part of a larger peaceful pattern.
Rebecca is introduced to the bodily harmony of this paradise through a comforting touch
from the divine that leads her to accept rather than reject the strange signs of communal living
and gender equality in her vision. Regarding her introduction to this world by a woman, she
describes, “And I should have been mortal afraid again, had not her arm fallen about my
shoulder to comfort, and her other hand found mind in the darkness and pressed it, to comfort
also. ‘Twas plain she would assure she neither meant nor would bring harm, but held me as she
might her child, to calm all these my alarms at what did pass my understanding” (366). As a
mother comforts a child, Rebecca’s divine guide uses touch to calm. Even as that which she
witnesses surpasses her “understanding,” she knows and trusts her feeling of calm. Further,
when she is shocked by that which she sees, Rebecca recalls, “And this beside me now smiled on
me as a sister might; even as she might tease, upon some riddle placed, while she waits to hear
its answer. Then of a sudden she leant forward and kissed me with her lips upon mine, in purest
love, so to declare I should not fear what I saw” (372). For Rebecca, it is not only friendly and
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reassuring touch that forms the foundation for a knowledge beyond her understanding, it is also
the touch of the family. The teasing smile of a sister touches Rebecca’s lips to dispel her fear.
And in the touch of those lips, she feels and knows love.
Another divine guide further emphasizes the material comfort that allows Rebecca to
accept her vision. This male guide smiles at her “in friendship, as one might to a child, that she
must watch to understand” (373). She continues to use the family analogy to interpret events and
signs beyond her rational comprehension, and she relates the end of her vision: “Forget me not,
Rebecca, he said, forget me not; at that did kiss me soft upon the brow, as a brother might”
(378). His brotherly look, touch, and soft kiss all convince Rebecca of the truth of what she has
seen. Thus does Rebecca Lee use the sensation of her body and the feelings it produces, filtered
through her experience of the material family, to secure a truth beyond an intellectual rational
Enlightenment.
When Ayscough asks Rebecca what she plans to do with her new knowledge, she replies,
“What women are in this world to do, whether they will it or not… The child I bear is but a
carnal sign… (415) [Of] more light and more love… She shall be handmaid to Holy Mother
Wisdom… (416) Holy Mother Wisdom is not heard nor seen, nor what she might bring if she
were let… She I carry, yea, she shall be more than I, I am but brought to bring her” (417). She
insists that her story of the divine and the knowledge imparted to her from it will not now be
believed. But, as a woman, she can give birth to a child who realizes her hope of embodied
emotional knowledge. While Rebecca concludes, “I care not what other people believed. I
know only what I believe myself; and shall do, till I die,” she knows and believes also that her
daughter, born of the labor of her body, will be able to realize a knowledge beyond rational
understanding (418). Through Rebecca, A Maggot celebrates the spirit of individuals whose
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strength leads them, despite ever stronger threats of repression and violence, to change the world
“by living as we should and would” (433), “dwell[ing] always in tomorrow, in hope however
much we sin and are blind today, tomorrow the scales shall drop and we be saved” (420). In
Rebecca Lee we see a renewed commitment to the sensation of the body, to the emotional
knowledge it provides, and to the possibility of a community of similarly embodied individuals
harmoniously negotiating their emotional experience.
As a tribute to embodied knowledge and its corresponding emotional Enlightenment,
Fowles makes Ann Lee’s history present to us. In his epilogue he describes a drawing of the
young woman that inspired his novel. Of this woman he writes, “yet something in the long dead
face, in the eyes, an inexplicable presentness, a refusal to die, came slowly to haunt me” (450).
Fowles explicitly links the “refusal to die” that he saw in the eyes of this drawing to Ann Lee,
and it is apparently Ann Lee’s “presentness” that leads Fowles to conclude, “I mourn not the
outward form, but the lost spirit, courage and imagination of Mother Ann Lee’s word, her
Logos” (455). His novel, as a work of mourning, through his treatment of Rebecca Lee and her
spiritual experience, recalls and makes present an embodied, emotional Enlightenment and the
Shaker Revelation that made it possible.
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